Jean Bernabé and Patrick Chamoiseau), claimed that the manifesto's key objective had been to "bring in the béké," that is, the white creole, the direct descendant of the European plantation owners in the Antilles. In a fairly rancorous account of the Éloge's genesis and afterlife, Confiant attributed the "failure" of the project not to any inherent ideological flaw but rather to "the blindness and the hypocrisy and the racism of those to whom we reached out, that is, the Békés. The etymology of the term béké remains contested; some trace its origins to blanc créole, others to an Ibo word meaning both "white" and "foreigner," others still to the command bêchez (dig). Although it has been claimed that it is used only in Martinique, the term is current in Guadeloupe as well.
caste, the relatively rare forays into the public sphere by individual békés tend to express a sense of marginalization, victimization, or even persecution. 11 Taking as a springboard the Éloge's uneasy accommodation of Perse, and Macey's observation on the relative inaudibility of the béké today, this essay interrogates the extent to which créolité has resonated with "white" creoles. I discuss a number of key cultural and political moments, roughly a decade apart, in which white creoles have raised their voices or have been interpellated by the "black" population: 1989, the year of publication of Éloge de la créolité and also of Marie-Reine de Jaham's emblematic first novel, La grande béké; 12 1998, the 150th anniversary of the abolition of slavery, when Jaham's novel was adapted for television and when béké businessman Roger de Jaham, a relative by marriage of Marie-Reine's, initiated a series of significant and highly controversial political interventions; 13 and 2009, when "cost of living" strikes heightened antibéké sentiment across Guadeloupe and Martinique. In analyzing these various moments and their repercussions, my intention is not to establish any direct relationship, whether antagonistic or sympathetic, between Éloge de la créolité and the identitarian discourses of white creoles; indeed, Jaham's novel, published three months before the Éloge, could be considered a precréolité work, even if the ideas expressed in the manifesto were in circulation a year before (or indeed earlier still, if one accepts the view that the manifesto is in many respects derivative of Édouard Glissant). 14 Rather, through the prism of the Éloge, I sketch a number of tropes, images, and discursive positions that, whether directly influenced by créolité or articulated in opposition (or, more frequently, in parallel) to it, illuminate the (lack of) development in béké identity politics over the last quarter century. 45 . Saint-John Perse-often assumed to be French-is unique among béké writers in terms of literary respectability. Marie-Reine de Jaham, the caste's only recognized contemporary author, left the Antilles for the United States in her twenties, lived for many years in Nice, and is now based in Burgundy. 11 See, for example, Tony Delsham's interview with béké Patrice Fabre, "Aujourd'hui nous nous sentons persécutés" ("Today We Feel We Are Persecuted"), Antilla 1275, 29 November 2007, 12-18. Also typical of this strain of discourse is Roger de Jaham's notorious claim in 2011 that his béké ancestor had suffered more than slaves under slavery, which I discuss later. 12 Marie-Reine de Jaham, La grande béké (Paris: Robert Laffont, 1989); hereafter cited as GB. Although the term is sometimes feminized (bé kée), the novel's title is in the neutral case. dedicates her life to rebuilding the family plantation destroyed by the Saint-Pierre volcanic eruption of 1902. But having discovered in old age that her grasping and untrustworthy children wish to wrest control of the plantation from her, Fleur bequeaths it to her Parisian grandson, Mickey (son of Raoul, Fleur's son by her long-deceased American lover, Duke), a seventeen-year-old whom she has never met. Mickey, predictably, takes time to adapt to his new environment, and he eventually overcomes various confrontations with laborers, union representatives, and family members. He also overcomes his grandmother's opposition to his romance with Camilla (also newly arrived-the couple meet on the plane), granddaughter of a béké, Lorigny, Fleur's archrival. 18 By the novel's end
Mickey is poised to assume control of the plantation and to marry Camilla, while the eponymous heroine, in an anachronistic and unbelievable denouement, enters a convent.
Like the US soap operas mentioned above, the novel's overarching thematic preoccupation is with blood, genes, legitimacy, inheritance, and inter-and intraclan warfare. And as its title suggests, Fleur, who declares at one stage, "Je suis la plantation," is shown to embody béké society generally. 19 She suffers several heart attacks in the course of the novel, her fragility clearly to be read as a synecdoche of that of her caste. Also representative is the Mase de la Joucquerie clan, whose genetic predisposition to alcoholism and madness aligns them with those "hellish" families The reader might at first see in the black orchid an (albeit crude) reference to a nonwhite element in, or product of, the graft or transplant, given the extent to which color positions in this deeply shadist society, and especially in béké writings, are expressed and reinforced through analogy, metaphor, and association. 24 However, the familial greffe is here realized through the imposition of Fleur's illegitimate, but resolutely "white," Parisian grandson. Mickey is of course only "new" or "other" in a very limited sense, being closely related to Fleur herself. Thus, the "sang blanc" of the flower could be seen to be the more resonant metaphor for the racial engineering at work in the text.
21 "Operating behind closed doors"; "you always find a common ancestor somewhere in béké families"; "Aren't we all cousins, to a greater or lesser extent?"; GB, 38, 79, 294. 22 "Mickey is something new; a different blood runs through his veins"; GB, 239. 23 "I sharpen the end of the graft meticulously, taking care to cut cleanly into the stem, then I scrape the bark to expose the plant's flesh. From a clean incision, I make a deep, almost horizontal nick in the creeper chosen to be the host. I watch the white blood of the orchid form with satisfaction. Finally, using a pair of pliers, I seize the graft and stick it into the wound I've just made. . By the novel's end, the Joucquerie dynasty has survived; what has not been contemplated on the narrative register, however, is an interracial union with local Martinicans. The "black" population, at the novel's end as at its beginning, occupies universally subaltern positions (servants, laborers, and tradesmen). The new blood injected by Mickey (North American from his father, French from his mother, but also of course béké from his grandmother) facilitates a steadfastly white-on-white combination and one destined to be reinforced rather than diluted by marriage to Camilla, herself (apparently) of béké origins. 25 The passage emphasizes the contrived and manipulated nature of this transplant, the dominance of the first-person pronoun underscoring Fleur's control as she describes her meticulousness, the clean lines of the horizontal incision, and the carefully chosen "mother" plant.
If the novel appears at first blush to advocate principles valorized in the Éloge (transplant, transcultural exchange, and the embrace of otherness) as necessary preconditions for the caste's survival, the rejuvenation and cross-fertilization envisaged are of a controlled and highly engineered kind, far removed from the spontaneous and chaotic combinations privileged in the Éloge. Rather,
as Fleur declares at one stage, "Ici, c'est noir ou blanc, tout ou rien." 26 The project to preserve the family line, and the plantation, has also been a project implicitly but quintessentially designed to reinforce racial binaries, and in so doing, to "préserver la race."
It could of course be argued that as the ideas expressed in Éloge de la créolité gained currency the ever-evolving processes of creolization would see the béké caste increasingly mobilized by the "harmonisation consciente des diversités preservées" optimistically heralded in the last line of the Éloge. 27 Having eschewed the term creole in her first novels, Jaham herself would quickly become an energetic advocate of the signifier. She launched the festival Patrimoine Créole (Creole Heritage) in 1992, which was superseded in 1997 by the Festival Créole; titled her 2005 novel La véranda créole; and included as a preface to her fifth novel a brief history of "les créoles," celebrating the mixing and the fusion of creole culture, as well as its arts and traditions. 28 She also founded a publishing imprint titled Patrimoine Créole; however, the only publications to appear in this series were two of her own works that, when read alongside a later work dedicated to the da, the slave nanny, reveal a strong strain of exoticism. 29 The four collaborations between béké photographer Jean-Luc de Laguarigue and novelist Patrick Chamoiseau, starting in 1998-photo-texts dedicated to key strands of Martinique's heritage-are undoubtedly better examples of (generic) hybridity and (intercaste) collaboration. 30 In the same year, as Martinique and Guadeloupe commemorated the one hundred and fiftieth anniversary of the abolition of slavery, a TV film of La grande béké (whose storyline included that of Jaham's follow-up novel, Le maître savane) was screened over two Saturday nights, in a prime-time slot on France 3. 31 In addition to relocating the story from the 1960s to a contemporary setting, the film includes a number of significant departures from the novel, most notably in terms of interracial relationships. The most significant of these is the recasting of the novel's central love story as a cross-racial affair. Camilla Delesque has been renamed Camilla Fanon-the iconic surname clearly aligning the character with radical anticolonial and antiracist politics. This ("black") Camilla, a high-profile journalist, is the daughter of a murdered trade union leader, a politicized and independent woman from whom Fleur's grandson (renamed Marc and presented, initially at least, as a carefree playboy) receives an education on the ills of slavery and the inequalities that continue to blight the island. 32 As in the novel, Fleur contrives to separate the couple, but in the film her impetus is explicitly framed as an attempt to prevent racial mixing rather than to prevent a marriage with the granddaughter of an enemy béké. And predictably enough, the film's final scene shows the family reunited, a baby born to the young couple, and the (newly enlightened) matriarch no longer in the convent but integrated into this happily creolized brave new world.
The changes made in the adaptation of La grande béké arguably suggest the unacceptability of Marie-Reine de Jaham's novel-with its repudiation of creolization and blindness to the continuing struggles of the ex-slave population-for both a mainstream French and for an Antillean audience in 1998. The year was, after all, a high point in the memorialization of slavery. For the author, the adaptation was a disappointment; while applauding the performance of Line Renaud, who played Fleur, Jaham regrets that the film was neither a "vecteur de valorisation de la culture créole ni de sa compréhension," although here she seems to use creole in its exclusive ("white") sense. 33 The critical year of 1998 would also see the publication of the short letter "Nous nous souvenons," instigated by the béké Roger de Jaham and signed by more than four hundred of his béké colleagues. 34 The text recognized slavery as a crime against humanity several years before the Loi Taubira 43 Meanwhile
Roger de Jaham's involvement in a subsequent controversy (a notorious radio interview in which he insisted that the béké, too, had suffered under slavery and that an ancestor of his had been worse off than a slave, as unlike the slave, he had no market value) 44 led the Mouvement International pour la Réparation, led by Garcin Malsa, to call (unsuccessfully) for Jaham to be tried for defending crimes against humanity and provoking racial hatred. The fallout, covered widely in the local press, only underscored the profound divisions between this caste and the rest.
Whatever one may think of Roger de Jaham's various interventions, it is at the very least fair to say that this charismatic, energetic, and media-savvy figure who has engaged in (often futile or even counterproductive) attempts to reach out to the nonwhite populations of the Antilles, is atypical of his caste. Few other békés have put their heads above the proverbial parapet in recent years, and when they have, as we shall see below, it has often been with disastrous results. In February   2009 , a forty-four-day general strike in the Antilles would illustrate in the starkest terms the absence of the "harmonisation consciente des diversités preservées" celebrated by the Éloge. Rather, discourses rejected as obsolete in the manifesto, discourses founded on Manichean oppositions and identitarian separatism, were to acquire a heightened currency. The strike began in Guadeloupe, and its motto, "La Gwadloup cétan nou, cé pa ta yo" ("Guadeloupe is ours, not yours"), proposed an absolute distinction between "nous" (us) and "eux" (them). While Yarimar Bonilla suggests that the motto, as a "complex semiotic vehicle," depends for its power on the shifting indexal function of "us" and "them," it is almost impossible not to see békés as the major constituent of the "eux" identified. 45 Organized by the Liyannaj kont pwotayson (Anti-Exploitation League), the strike, led by union leader Elie Domota, was a protest against the excessive cost of living in the islands, high unemployment (according to some estimates, three times higher than in France), and the continued dominance of the béké. Domota's rhetoric, and notably his statement on 5 March 2009-"Soit ils [les békés] appliqueront l'accord [to pay a monthly salary increase of two hundred euros to minimumwage workers], soit ils quitteront la Guadeloupe. . . . Nous ne laisserons pas une bande de békés rétablir l'esclavage"-was deemed so inflammatory that the attorney general in Guadeloupe instigated a judicial inquiry into his alleged incitement to racial hatred. 46 The turbulence of the period was heightened when a documentary about the caste, Les derniers maîtres de la Martinique, was broadcast eight days into the strike, bringing to a head antibéké
sentiment in the islands. 47 The film features interviews with a number of middle-aged or elderly white men (the representatives of the caste are exclusively male), hidden away in gated residences, steeped in economic privilege, currying political favor in Paris, and looking to that capital rather than to Fort-de-France as their political home. 48 In the film's most controversial scene, octogenarian Alain Huygues-Despointes observes that in mixed-race families "il n'y a pas d'harmonie, je ne trouve pas ça bien," and concludes by invoking the béké mantra: "Nous, on a voulu préserver la race." 49 The family "tree" that he brandishes to the camera (see fig. 1 ) ostensibly proves that all békés are descended from the same ancestor, Jean Assier, and that all are therefore today related.
50
A more striking contrast with the Éloge's call for the annihilation of purity and the celebration of "mélanges illicites" is hard to imagine. 51 While the créolité manifesto privileges proliferation, diffraction, and recomposition-exemplified in such metaphors as the mangrove, the kaleidoscope, 47 See www.youtube.com/watch?v=4N0OS2f4xVg. I wish to thank Romain Bolzinger and TAC Presse for permission to use the image (see fig. 1 ) from Les derniers maîtres de la Martinique. 48 Bolzinger had spoken to Marie-Reine de Jaham in preparing the documentary. When I asked why she had not been included, Bolzinger replied, "Ce sont les hommes qui détiennent le pouvoir" ("It's the men who hold the power"; interview with Romain Bolzinger, Paris, April 2016). In an open letter to Bolzinger, dated 12 February 2009, Jaham castigates him for appearing to concentrate on a tiny minority of békés "dans le but évident de faire de vos 'Békés' de vieilles crapules cyniques et racistes, passant sous silence les honnêtes gens qui oeuvrent patiemment pour la justice, pour le partage et pour la paix" ("with the obvious aim of showing up your 'békés' as old, cynical, and racist codgers, totally ignoring those honest people patiently working for justice, for sharing, and for peace"). Marie-Reine de Jaham, "Lettre adressée à Romain Bolzinger," Potomitan, 12 February 2009, para. 5; www.potomitan.info/lafwans/huyghues_despointes.php. 49 "There is no harmony, and I don't think that's so great"; "We wanted to preserve the race." 50 Huygues-Despointes has subsequently protested that he was misrepresented by the documentary. Space does not permit a full discussion of the ways Confiant's condemnation of Tous Créoles! could be seen, ironically, to mirror criticisms that the Éloge in its day also promoted an "excessively celebratory" vision of identity, "homogenizing and eliding real differences and inequalities." 54 Suffice it to say that when this celebratory discourse is associated with, or appropriated and instrumentalized by, the béké, it takes on a much more incendiary and offensive charge. In any case, the three signatories to the Éloge appeared by 2009, the year of the strikes, to hold divergent views about the legacy of their own movement. Chamoiseau was by this stage in a period of intense collaboration with his mentor, Glissant, and was more apt to invoke the theoretical models of Relation or mondialité. Bernabé had been a fairly vocal defender of Roger de Jaham's project, contributing several essays to the Tous Créoles! website. However, just recently his La dérive identitariste has appeared in print, an essay that revokes the underlying identity politics of both the Éloge and Tous Créoles! 55 Confiant, who continues to defend the movement "à cent pour cent" ("one hundred percent"), all the while admitting its failure, announced in 2008 that the triumvirate were preparing a follow-up text ("L'épreuve de la créolité"), 56 but at the time of writing (December 2016), it has yet to appear, and interventions by Bernabé and Chamoiseau would seem to make its appearance highly unlikely. 57 Meanwhile the most significant manifesto to emerge in the Antilles since the Éloge is the Manifeste pour les "produits" de haute nécessité, published while the 2009 strikes were ongoing and signed by nine Antillean intellectuals, including Chamoiseau and Glissant. 58 The text gave unqualified support to the strike, and was at the same time a radical call to the overseas regions to become the first postcapitalist societies. Although the signatories are careful not to single out the béké for blame in the two references to the caste, the manifesto appears to put paid to the more optimistic or even quixotic views of the Éloge. In the first reference, we are told that rising prices and the high cost of living are not "de petits diables-ziguidi qui surgissent devant nous en cruauté spontanée, ou de la seule cuisse de quelques purs békés. Ce sont les résultantes d'une dentition de système où règne le dogme du libéralisme économique." 59 This fairly innocuous and well-rehearsed argument-Glissant, after all, had made exactly the same point in Le discours antillais almost thirty years previously-points the finger at the invisible forces of globalization and liberal capitalism, rather than at white neighbors, in attributing blame for the current ills of the islands. But the Manifeste's second reference to the béké is a thornier one, introduced in a fairly cavalier fashion: "La question békée et des ghettos qui germent ici où là," the authors state, "est une petite question qu'une responsabilité politique endogène peut régler." They continue, "Celle de la répartition et de la protection de nos terres . . . aussi." 60 By thus describing the béké question as a small problem, and by vaguely gesturing to an internal political system that should be able to deal with the problem of ghettos, the signatories downplay a long-entrenched sociological phenomenon of segregation and lack of mixing. Crucially, they also deflect from the manifesto's subsequent sentence, which contains, but glosses over, a much more radical proposition: the redistribution of land. In the interval between the Éloge and this Manifeste, for Chamoiseau (and for Confiant, as conveyed in his objections to Tous Créoles!), there has been an acknowledgment that political and societal structures need to be radically transformed in the Antilles and that this needs to be done not through co-opting but rather by confronting the béké. The fact that identitarian discourses based on race have taken hold so strongly since 2009, and, for example, that Roger de Jaham, Huygues-Despointes, and Domota have all in this period been (unsuccessfully) accused of incitement to racial hatred, suggests that the Éloge's celebratory rhetoric should be seen not only as premature but as profoundly misplaced.
And from this perspective, perhaps the most striking index of the Éloge's failure is the fact that its most energetic proponent now would appear to be not any one of its three signatories but the béké Roger de Jaham.
